While Abelard's reputation as a teacher was based mainly on his mastery of dialectic, and his censure was based, in part, on the confidence with with he maintained that dialectical analysis could help determine the truth of any statement, there is ample evidence that he came to view rhetoric as an increasingly valuable art.
Moreover, the argumentation of the letters brings to the fore a major ethical issue-the mismatch between Heloise's disposition (affectus) and the goal (intentio) of her monastic conversion.
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A mismatch that prompted Heloise (whether one believes her dilemma was resolved continued) to propose that Abelard cooperate in making the Paraclete a success, 6 especially as it became clear that the success of the Paraclete might ensure Abelard's reputation as a monastic reformer, its library, scriptorium, and the daily celebration of its liturgy might preserve his work, and its intercession (both political and spiritual) might prove efficacious for his soul.
7
It is not overstating the case to say that the this letter corpus as it has 4 Ep. 4, p. 77: Miror, unice meus, quod praeter consuetudinem epistolarum, immo contra ipsum ordinem naturalem rerum, in ipsa fronte salutationis epistolaris me tibi praeponere praesumpsisti [...] Rectus quippe ordo est et honestus, ut qui superiores uel ad pares scribunt, eorum quibus scribunt nomina suis anteponant. Sin autem ad inferiores, praecedunt scriptionis ordine qui praecedunt rerum dignitate. (I am surprised, my only one, that contrary to the custom of letters, indeed contrary to the order of natural matters, you have presumed to place me before you at the opening of an epistolary salutation [...] Indeed, it is the correct order and honourable that those who write to their superiors or to their equals, place the names of those to whom they write before their own. But if they write to inferiors, they who take precedence in worthiness of affairs, should take precedence in the order of writing.) 5 The language contrasting intention with disposition was formulated more precisely in Abelard s ethics (Scito te ipsum but is nascent or cleverly alluded to in (eloise s Ep and Ep Ep p contrasts effectus with affectus Nosti sum innocens Non enim rei effectus sed efficientis affectus in crimine est. Nec quae fiunt sed quo animo fiunt aequitas pensat You know ) am innocent for concerning a sin it is not the doing of the matter, but the disposition of the doer. And equity does not weigh what things are done but in what spirit they are done Ep. 6, , proposes a rhetorical solution to the ethical problem mentioning an intentus animus Aliquod tamen dolori remedium uales conferre si non hunc omnino possis auferre. Ut enim insertum clauum alius expellit sic cogitatio noua priorem excludit cum alias intentus animus priorum memoriam dimittere cogitur aut intermittere Yet you can bring some consolation to my sadness, though you cannot remove it completely. For as a nail driven in pushes out another, so a new thought precludes an earlier, since the mind intent on other things is forced to put away, or to interrupt, the memory of earlier things.) 6 The rest of Ep. 6 proposes that Abelard write his treatise on the origin of nuns and, offering a particularly thorough criticism of gender-bias in monastic rules, ask him to write a completely new rule for the Paraclete. Moreover, it is clear that Abelard was concious that not only letter writing (broadly conceived to include his treatises on the origin of nuns, and his monastic rule) but also poetry and preaching were the principal means at his disposal to create a new type of reformed monasticism while displaying his practical mastery of rhetoric. In other words, even though the formal treatises codifying grammatical analysis with a view toward the production of new verse, and treatises codifying rhetoric with a view to the production of sermons, seem to postdate Abelard's life these are precisely the areas he paid special attention to, producing a collection of hymns for ferial, temporal and sanctoral cycles that outnumbered the hymn corpus traditionally in use, and a large collection of sermons for the most important feasts at the Paraclete. language's meaning, not Rhetoric's ornament. And perhaps, being clean and less ornate, the more the style is straightforward, the more it will be suitable to the understanding of the uncritical; and in proportion to that trait of the listeners, the rusticity of an uncultivated sermon will be an urbanity of adornment, and the quick understanding of the little women, a spice for their sense of taste. Now, retaining the order of feasts in these sermons that are to be written down (or rather, to be arranged) I have commenced from the very origin of our redemption. Farewell in the Lord, his handmaiden, once dear to me in the world, now, in Christ, most dear: then, in the flesh, a wife, now, in spirit, a sister, and in the profession of a sacred purpose, a consort.
Not only is the structure of the letter highly wrought, the language is also so loaded with technical rhetorical (and literary) veneranda in Christo et amanda soror Heloissa without comment but the line appears in the translation in note 17 on the same page.)
W Flynn
Abelard and Rhetoric:
Page 7 Widows and Virgins at the Paraclete meanings that it is almost impossible to bring them out in translation. Particularly striking is the unusual opening, in which the recipient is directly addressed in vocative rather than in dative, and in a line that interrupts the balance of four intermingled adverbial and object clauses each with an added prepositional phrase. This striking (and highly audible) use of direct address evokes the oral situation of a sermon preached in person for which the whole collection is a surrogate. The line is also (perhaps intentionally) ambiguous: As Jan Zilkowski pointed out, it might be more tamely read as 'sister to be revered and loved in Christ', emphasizing only their common religious life.
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But its structure is echoed by the three-fold assonance and three-fold rhyme of the two closing formulae in which the former worldly relationships between Abelard and Heloise are boldly repositioned as those of male and female rulers of the Paraclete. In the letter's body, the most ornate language is used to complete the modesty topos: It invokes the art of Rhetoric itself to call Abelard's mastery of the art into questionhe is more accustomed to lecturing than preaching, so he is going to speak plainly and clearly rather than elegantly. However, Abelard justifies his predilection with two rhetorical devices, arguing that he is preaching ad status, and invoking the doctrine of poetic license:
The 'little women' (an echo of Jerome, as P. de Santis has pointed are 'uncritical' (simplex), so his use of more direct diction which might be counted as a fault for a different audience, will actually be counted as urbanity. In short, the sermon preface, when its form and content are fully considered, reveals itself not only to be a display of highly rhetorical prose, it also indicates that the sermons are part of a larger rhetorical project that includes Abelard's other contributions to its rationale, organisation, and liturgical life that were instituted under his and Heloise's joint leadership.
Widows and Virgins at the Paraclete
As Thomas Bell has argued, the ultimate goal of the whole of Heloise's position in her community could never be that of consecrated virgin, but a voluntary and mutual agreement between a married couple to go into monastic institutions gave the couple the legal status of widows. Even though Heloise (in Ep. 4) states that she took her vow only in obedience to Abelard's command, her willingness to obey the command meant that her status as a widow was unassailable.
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Moreover, other formerly married women entering the Paraclete would make up at least a significant minority of the nuns at any given time, so a rhetorical strategy that could create a common discourse incorporating both widows and consecrated virgins was desireable. 
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We thoroughly explained all this in our last letter and how highly we regard what kind of understanding and reasoning they hold.
Especially why the Apostle wanted her [the deaconess] to be the wife of one man, and of advanced age. Whence I marvel not a little at how the pernicious custom has grown up in the church that those who are virgins are chosen for this office rather than those who have known men, and frequently younger women are placed in charge of older women.
The stipulation that only true widows be appointed as abbess at the Paraclete, underpinned by Abelard's appeal to apostolic authority, would certainly have had the effect (and probably had the intention) of shoring up Heloise's authority against a tradition that often accorded special privileges for consecrated virgins. Since virgin monks were not accorded the same consecration rites, one might infer that any special prerogative that virgins have pertains to their sex rather than to their virginal status. Abelard, fully aware of the rhetoric that accorded a quasi-priestly significance to virginity, thus subordinated it to an argument that by highlighting the dignity of women over men, and thereby minimized any potential rivalry between consecrated virgins and widows.
Hymns for Holy Women
The lengthy and complex treatise on the origin of nuns (Ep. The mixing of chronological and hierarchical arrangements that Abelard adopted for his hymnal enabled him to retain an arrangement by feasts of the sanctorale that nevertheless starts from the 'origin of our redemption', i.e. the same arrangement that he adopted for his sermon collection, as shown above. This strategy also allowed all ten hymns for women to be entered in one series, even though they were written to serve three different feasts.
Abelard unified each series in his hymnal by assigning it a metre that was not duplicated elsewhere. All of the hymns for women follow the metrical pattern 4p + 7pp x 4 . 4p + 5pp x 2 and each pair of full lines ends with a half-rhyme (i.e. even though the line W Flynn Abelard and Rhetoric:
Page 19 Widows and Virgins at the Paraclete ending has the stress on the third to the last syllable, the rhymes normally organise the sound of the final one or two syllables).
26
Each of Abelard's cycles is thought to have had its own tune, unique to Abelard's hymnal, but only the tune for the day hour hymns (10-29) of the first libellus, has survived.
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. By carefully constructing his series of women with a unified formal structure, Abelard was thus able to pursue the principal rhetorical strategy already seen in his letters above, leveling the differences between the two orders of women at the Paraclete by emphasising the dignity accorded to women in scripture and tradition. A dignity greater than that of men that more fittingly accords all nuns (both widows and virgins) with the title of Sponsa
Christi.
Throughout the cycle, Abelard relies heavily on three stereotypes of women that permeate much Christian (and classical) literature: women are at fault for humanity's fall, weaker than men and more bodily than men. But he then carefully chooses exempla that overturn the stereotypes, a strategy taken from his letter- 
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However, the hymn series is less complex and recursive than the letter-treatise, in which Abelard's first concern was to establish the women disciples of Jesus as the precedent for the order of nuns. In the hymn cycle the material is rearranged so that the New Testament archetypes of nuns are placed in their proper chronological order.
The interplay between hierarchial ordering and salvation history that is reflected in the libellus as a whole, also influcences the structure of the hymns for holy women. The first hymn of the series (88) is arranged hierarchically, but Abelard blends in salvation history, attributing sin and redemption to both sexes (ll.
1-4) and and and then uses the priority of Eve's sin to argue for a greater grace being accorded to women in Mary (ll. 5-10). Mary is thus treated as sui generis because of her unique role as mother of God (see also hymn 89, ll. 1-2) and is thus treated before the other ranks (hymn 88, ll. 11-12 Magdalene proved greater than their fault (ll. 18-24) . Any reader of the letter correspondence will recognise that the offensive term used for harlot, scorta, echoes the famous paragrah in Heloise's Ep 2, in which she would have preferred to be Abelard's concubine or harlot rather than his wife, and that were even Augustus to offer her marriage to make her his empress, she would prefer to be Abelards whore (meretrix), a term taken up towards the end of the hymn cycle describing Mary Magdalene as a 'blessed whore' (hymn
96, line 18).
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These references demonstrate that the rhetoric of hymn cycle, like the letters, may have been designed to buttress Heloise's authority over her community.
Hymns 88 and 89 develop the Old Testament types for each rank of women, but after explaining that the honour bestowed on Mary as Mother (genitrix) of God is unique (hymn 88, ll. 1-2) presents the types in a reversed hierarchical order though none of the ranks is mentioned in the hymn text. Instead, the text constrasts women's strength with men's: Thus, Eve (wife and sinner) has a more honourable creation than Adam's, since hers was within paradise (ll. 6-10), and she was made from bone, a stronger substance than clay (ll. 11-12) . Three widows (ll. 13-18) who acted more courageously than men follow. Only one of them, deals with the sons martyrdoms presenting them as a triumph of reason over emotion. Speeches attributed to the mother occur in chapters 16-18, and she is identified as a widow at 16. 6 and 18.9. The first idenification forms part of a lament that a lesser woman would have said, while the second forms part of her oration. The text (17.1) reports that she was thought to have thrown herself on the pyre burning the remains of her sons to avoid being violated. The final two stanzas of hymn 91 (ll. 7-18) then discuss Mary Magdalene (without naming her) summarising the opening arguments from Ep. 7, which describe women providing diaconal ministry to Jesus both during his life and after his death. Mary Magdalene's role as the apostle to the apostles (a title mentioned in Ep. 7, though not in the hymn text) is alluded to since the hymn refers to the woman whow was the first to see the risen Christ is stressed (ll.13-14) , and her identity is confirmed since the closing lines characterise her as 'more worthlless because of sin' but preceding all others in this grace (ll. 15-18) . Mary Magdalene would not fit either the category of virgin or widow, but her association with the women mourning Jesus made her allegorically a widow mourning for her true sponsus and so, Abelard's most important type for the order of nuns.
39
The next two hymns of the cycle 92-93 use the feasts of the virgin martyrs to extend the types for nuns into the period of the early church. As in his letters, Abelard faced the difficulty of presenting the patristric layer of extravagant praise of virginity in such a way that it would not undermine his principal goal of uniting both widows and virgins under the leadership of an older widow.
Thus even though Abelard acknowledges and even plays with the idea of the priestly-status of Virgins, the dominant imagery for them is as a type of the Sponsa Christi, the bride of Christ, that as 38 For the diaconissa see Ep. 4, p. 77; Ep. 6, p. 245; Ep. 7, Ep. 8, See remarks on Abelard s Ep above and W Flynn Letters Liturgy and )dentity symbolising the double sacrifice virgin-martyrs. This is interpreted as the reward for the sacrifice of both heart (or spirit) and body (ll. 13-14, 19-22) . Page 26 Widows and Virgins at the Paraclete hymn 90, ll. 1-12) . Again, the strategy is to use the stereotype of women's frailty to emphasise that their acheivement must be that much more miraculous. The theme is also present at the conclusion of the hymn which again draws on material from Ep. 7 that described St. , and rhetorical question asking who should the young call 'bearded men ' (l.19-20) , is paraphrased from a sermon on St. Agnes by Gregory the Great. In hymns 94-95 the virgin-martyrs are greeted in heaven in a procession that leeds them to their heavenly sponsus. Hymn 94 aligns the sacrifice made by virgin martyrs with that of Christ, who is also described as a virgin martyr (ll. 5-6) . In a section that most clearly stressses a special prerogative of virgin-martyrs, the text claims that their purity brings them into an especially fitting relationship with Christ that accords them a place at his side (ll. 7-12) and it is their priestly purity that means they will not be separated on account of the 'beauty of sacred flesh' (l. 9). It should be emphasised that those living as consecrated virgins in the The last two hymns of the series 96-97, both dedicated to feasts of Mary Magdalene, when read as part of the longer series dedicated to holy women offer a startling contrast to the hymns celebrating virgin martyrs. Using the same terms employed to describe acceptable sacrifice of Jephtah's daughter and the virgin martyrs ('victimam' in hymn 90, l. 6; 'holocaustum' in 92, l. 14, and 94, l. 4) , he argues that penitence may follow in lieu of sacrifice ('victime', hymn 96, l.6) and (paraphrasing Ps. 50.18-19) argues that 'a contrite heart, a troubled spirit is more pleasing than all burnt-offerings' (ll. 6-7 'holocaustis'). Moreover, while the hymns for virgin martyrs stress the necessity of a double sacrifice of spirit and body, hymn 96 contrasts Old Testament animal sacrifices with the true sacrifice of Mary , which leads to her immediate pardon (ll. 21-22) . In the following hymn (97), the harsh penance of the church (ll. 1-6) is contrasted with God's ability to judge the heart correctly (ll. 7-12), and the exemplum of the Pharisee who 'ignores the Lord's mercy (ll. 13-14) is provided as a warning to those who might think they have the right to judge others (ll. 15-18) . The final part of the hymn (ll. 19-22) Thus, while it remains true that at the Paraclete, all virgins are allegorically widows, but not all widows are literally virgins, that conclusion can be supplemented with the corrolary that Abelard's carefully constructed rhetoric allowed widows at the Paraclete to conceive of themselves allegorically as virgins: They could make a parallel offering of their hearts and spirits in 'laments of penitence', a sacrifice 'better than all burnt offerings' (presumably even the acceptable burnt-offering of a virgin marytr's body) and so they too could ultimately gain entry to the marriage feast, even to the marriage bed, and to the title sponsa Christi. In the meantime, their status as true widows fit them for leadership of all nuns who were to live as good widows in this world, and the particular nun Heloise, 
